Over the past decade, the humanities disciplines have played host to an explosion of ecologically themed transformations, which continue to open up new (sub)fields of research and teaching.
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fibreculturejournal.org (Guattari, 2008: 35) .
At a fundamental level, the mission of Naess's ecosophy is to expand the sphere of objects with which people identify. He believes that 'identification elicits intense empathy' and that humans remain indifferent to that which they
take to be utterly different than themselves (Naess, 1995: 15 (Naess, 1995: 15) .
This anecdote, a vital illustration of Naess's thought, brings us to the most important difference between his ecosophy and the ecosophy of Felix Guattari. Naess calls for an expansion of the self via identification ("Self-realisation"),
whereas Guattari (and Deleuze) 
valorise autopoietic processes that perform a dissolution of the self via disjunction ("becoming-other"). In other words-in a Guattarian reworking of the flea anecdote-I would not look for elements of the flea that remind me of myself; rather, I would receive the flea in its alterity and encounter aspects of the fleas that are completely different from myself, so as to "become-flea": to introduce the flea's manner of existence into the way I think and live. [3] Initially, the difference between Naess's identification and
Guattari's autopoiesis may seem trivial. This minor difference, however, actually lays out two divergent, even conflicting, paths for diagramming the production of subjectivity. 'Guattari's concern,' writes Genosko, 'is not self-realization through widening of a pre-given self, but processes of singularization that resist the frames of reference imposed by an identity' (Genosko, 2009: 87) . Consequently, an eco-humanities inspired by Guattari' (Guattari, 1995: 61 (Guattari, 1995: 119/134 (Guattari, 1996: 198 (Deleuze and Guattari, 1994: 19/33 (Guattari, 2008: 45 ( Deleuze and Guattari, 1983: 20) (Guattari, 1996: 199 (Guattari and Rolnik, 2008: 38 (Genosko, 2009: 80 (Genosko, 2009: 80) .
The eco-logic of Guattari's (Guattari, 2008: 45) . Guattari (2008:23) (Guattari, 2008: 44 (Deleuze, 1988: 19) . 
Deleuze constantly reminds us that our thought always occurs in the middle of things; that is to say, the outside to which thought connects has already begun and exists prior to our

In an article submitted to Le Monde just weeks before his death, Guattari writes of a desire to 'bring individuals out of themselves' via 'the invention of new collective assemblages', which, as he envisions already in the early 1990s, could become all the more viable with the 'new possibilities of interaction' afforded by computer networks; for this reason, he believes that networked personal computing bears with it the potential for (but by no means guarantees)
'a real reactivation of a collective sensibility and intelligence' (Guattari, 1996: 263 
Machines, Not Structures
Guattari stipulates that his ecosophical perspective is 'at once applied and theoretical, ethicopolitical and aesthetic' (Guattari, 2008: 44 (Guattari, 1995: 58) .
Without the existential recomposition (e.g., the subject to components of subjectification) that theoretical metamodels engender, the ecosophical project of nascent subjectivity becomes lost to itself. Nascent subjectivity is entirely dependent on the capacity to install one's thinking into 'a constantly mutating socius' (Guattari, 2008: 45) . In this sense, the 'effects of the machinic phylum on subjectivity' detailed in Chaosmosis should be read right alongside of the challenges and tasks Guattari proposes at the conclusion of The Three Ecologies (Genosko, 2009: 70) . Ultimately, Guattari's machines (be they desiring, celibate, abstract, aesthetic, etc.) have
two crucial, praxis-oriented objectives: (1) to help "the individual" install himself into collective dimensions (becoming-machine); (2) to help institutions and groups evolve autopoietically through processual encounters with-and complex articulations of-disparate sources of alterity (nascent subjectivity at the collective level).
In many ways, Guattari's version of the machine could be regarded as an appropriate figure or emblem for poststructuralism. Breaking with the (dogmatic) sign systems of structuralism, Guattari's focus on machines also performs an important inversion of phenomenol-
ogy's tendency to 'reduce the objects under consideration to a pure intentional transparency' (Guattari, 2008: 25) . (Guattari, 1995: 28 (Guattari, 1995: 28) . Indeed, the logic of intensities is the flow quintessential to ethico-aesthetic paradigms. Structures, however, smack of scientific paradigms in that they slow down or bracket chaos and alterity in order to erect a referent (Deleuze and Guattari, 1994: 118 (Deleuze and Guattari, 1994: 118 (Guattari, 1995: 42 (Guattari, 1995: 39 (Guattari, 2008: 34) . In fact, as Watson reminds us, the rationale and language
Guattari employs to describe eco-praxes hold much in common with his writing on schizo-
analysis, and we may see them as intricately related projects (Watson, 2009: 184 (Guattari, 2008: 34 (Guattari, 2008: 34 (Guattari, 2008: 35) This passage in particular-its language of 'in-itself ' (structure) (Jameson, 1974:147 (Genosko, 2008: 60 (Genosko, 2008: 60 (Guattari, 2008: 29) . When Guattari (2008: 38) 
By contrast, Guattari appears to be less focused on the typology of art proper, as his use of post-media evokes a broader sense of social transformation. Although Guattari and Manovich identify a similar historical cause (i.e., the proliferation of new media and its accessibility to non-corporate entities), Guattari's conception of post-media is true to his idea of the "new aesthetic paradigm", which, at a basic level, involves the explosion of artistic techniques and mentalities into arenas of social practice and institutional politics. Innovative, aesthetic uses of media technology become a way to generate nascent subjectivity and machinic collectivity: 'One creates new modalities of subjectivity in the same way that
an artist creates new forms from the palette' (Guattari, 1995: (Guattari, 1995: 8) 
7). Guattari points to several examples in the field of psychoanalysis that demonstrate how new media may be used in parallel with his theory of the new aesthetic paradigm. For instance, he refers to a practice in which the therapist acts out or improvises "psychodramatic scenes" with the patient while a video camera records both of them. Therapist and patient then watch and discuss the video playback of the scene; here, the audiovisual affordances of video make possible a new mode of relating to the production of one's subjectivity-just as early alphabetic writing systems established a new relationship between people and language. These video-enabled practices, according to Guattari, often furthered patients' treatment programs by emphasising the fluid, creative dimensions of a subjectivity that is always in production, always open to manipulation and mutation, in opposition to "realist" or representational models of the subject
. Guattari argues that, in cases like these, 'the inventiveness of the treatment distances us from the scientific paradigms and brings us closer to an ethico-aesthetic
paradigm' (Guattari, 1995: 8 (Guattari, 2008: 29) (Guattari, 2002: 18 (Guattari, 1995: 33) (Guattari, 1995: 33) .
. While Guattari is very against mass media, he is anything but a technophobe. Verena Conley rightly points out that '[u]nlike many post-68 French theorist, Guattari does not use a Heideggerian blue print…[h]e advocates the construction of new subjectivities with technology' (Conley, 2009: 120). In Guattari's work, mass media is conceived as a stance-an ideological use of media technology that is in no way inherent to or determined by the medium. In his essay 'Toward an Ethics of the Media', Guattari identifies four 'series of factors' that he believes will give shape to a 'coming perspective', from which to begin envisioning post-media futures
. Guattari calls for a reversal of this relationship, such that his expanded conception of the machine (see above) becomes a 'prerequisite for technology rather than its expression'
Thus, if we take this reversal to be a critical gesture of the post-media stance, the user finds herself recast into an altogether different set of relations with media: technical machines become machinic technologies. And so, rather than seeing the computer as a structure whose operations demands technical expertise above all else, the post-media user would approach the computer as a technology in progress (i.e., always 'in the process of being reinvented'), whose operations affect and are affected by machinic assemblages of a 'constantly mutating
socius' (Guattari, 2008: 45 (Guattari, 1995: 7) . In other words, with digital writing systems, we are "not confronted with a subjectivity given as in-itself, but with processes of the realization of autonomy, or of autopoiesis" (Guattari, 1995: 7 (Guattari, 1995: 5) (Bourriaud, 2002: 16 (Bourriaud, 2002: 16 (Bourriaud, 2002: 16) .
On one hand, green lists apparently pop up as so many signposts directing consumers to the market's "socially responsible" transitions, marking the promise of "conscious consumerism" under a new kind of capitalism. Launched by a few environmental journalists in 2007, The Daily Green has quickly become 'one of the most trusted sources on the Web for news and information about going green' with the mission to 'broaden the audience for earth-friendly living by showing how going green is relevant to everyone' (Daily Green, 2009). A section of their website called 'top going green tips' offers ten 'idiot-proof' steps every user can implement immediately to 'get started on a green path' (Daily
Translating the concept of social interstice into humanities education, one can imagine how academic projects could be designed, with the resources of digital media, to act as an in-
terstice for proposing ideas on the basis of a 'social and aesthetic "profitability"' and for exploring ways of relating to new media that deal with non-commercial forms of exchange (Guattari, 2008: 42 
Autopoietic Creativity
Claiming that tertiary descriptions usually revert back into dualisms, Guattari prefers fourterm frameworks, 'The fourth term stands for an nth term: it is the opening onto multiplicity' (Guattari, 1995: 31 (Guattari, 1995: 132-3 (Guattari, 1995: 117) . (Dobrin and Weisser, 2002: 58 (Deleuze and Guattari, 1994: 16 (Guattari, 2008: 28) . Ultimately, autopoietic networks do not promote allegiance to a specific, existing political position; rather teaching autopoiesis constitutes an ethical 'refoundation of political praxis' (Guattari, 1995: 120 (Lawlor, 2008: 178-9) .
In opposition to "whole over parts" models that characterise more popular notions of ecology, Guattari's conception of autopoiesis-the logic of parts without wholes-
[4] Guattari was in fact wary of popular and critical notions of "identity", so much so that he tends to avoid using the term in his discussion of subjectivity and describes his own project as 'a matter of a perspective on identity which has no meaning unless identities explode' (Guattari, 1996: 216 (Genosko and Murphie, 2008) .
[6] Genosko (2009: 73) (Guattari and Rolnik, 2008: 38-9 (Watson, 2009: 39-41 (Deleuze and Guattari, 1994: 117-133 Conley (2009: 123-126) and Janell Watson (2009: 176) (Goddard, 2006 (Guattari, 2002: 19 (Genosko, 2009: 70 
